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Introduction
Research on language revitalization across indigenous communities demonstrates that the language ideologies in these communities are far from uniform either within or across communities. As Field and Kroskrity note, "American Indian language ideologies not only are historically very different from each other but today, even within a single community, as complex, heterogeneous, contradictory, or even contentious " (2009: 7) . In many indigenous communities, language revitalization efforts have further complicated the mix of language ideologies by introducing Euro-American language ideologies that differ from traditional indigenous language ideologies in a number of ways. For example, Euro-American language ideologies are characterized by linguistic nationalism which equates the use of a single language with a national identity (Anderson 1983 , Silverstein 1996 . This linguistic nationalism typically involves iconization in which the linguistic features associated with social groups "appear to be iconic representations of them, as if a linguistic feature somehow depicted or displayed a group's inherent nature of essence" (Irvine and Gal 2000) . In Native communities, such iconicity between language and identity may result in the essentialization of ethnnic identity as uniform and homogenous (e.g. Bunte 2009 , Field 2009 ) and in indigenous purism associated with linguistic uniformity (Kroskrity 2000: 337) . This linguistic nationalism often conflicts with indigenous ideologies of variationism in which in which dialectal variation is not hierarchized but is instead naturalized as the expected outcome of family and individual differences." (Kroskrity 2009: 193) . In Guatemala, such a variationist language ideology has traditionally linked linguistic variation with local village identity, so that particular forms of speech are understood as resulting from the natural variation across regions.
The introduction of linguistic nationalism among the Maya in Guatemala conflicts with this variationist view by presuming an essentialist view of speakers of a single language as sharing a common identity (see Reynolds 2009 , French 2010 , Fox Tree 2011 . In addition, language ideologies in indigenous communities may differ from Euro-American ideologies in terms of their understandings of the functions of language. While Euro-American ideologies may "emphasize the denotational and referential functions of "words for things," many Native Americans possess language ideologies that view language and speech more "performatively" -as a more powerful and creative force that "makes" the natural and social worlds they inhabit." (Field and Kroskrity 2009: 10) . These competing views of the function of language may complicate efforts at language revitalization (Whitely 2003) . This paper examines the ways in which emergence of hip hop music in Mayan languages challenges the nationalist language ideologies associated with language revitalization in Guatemala. The paper focuses on the group B'alam Ajpu, who perform in a mix of Spanish and three Mayan languages (Tz'utujil, Kaqchikel, and K'iche') that are spoken around Lake Atitlán in central Guatemala. Although B'alam Ajpu is not officially associated with other organizations involved in language revitalization (such as the Academy of Mayan Languages of Guatemala), they strongly promote the use of Mayan languages both through their music and through their independent educational programs. The language ideology of B'alam Ajpu promotes an understanding of language variation as natural and language function as performative, in sharp contrast with the promotion of standardized varieties associated with language revitalization.
As with language revitalization, studies of language and identity in hip hop show tension between conflicting language ideologies. In particular, hip hop artists negotiate between linguistic forms that index participation in a global hip hop movement (or Hip Hop Nation) and an ideology of "keeping it real" by proudly emphasizing local identities and local language varieties that index artists' commitment to their communities of origin (Alim et al 2009) 
Ideologies of ethnic identity and language revitalization in Guatemala
Dominant understandings of ethnic identity in Guatemala have traditionally been based on a binary opposition between two ethnic groups, indigenas (indigenous) and ladino (nonindigenous). Although the Maya are not the only indigenous group in Guatemala, the Maya make up the majority of the nation's population and the term indigena is typically equated with Maya identity specifically. The distinction between indigenous and ladino identity is primarily cultural.
The strongest markers of indigenous ethnicity have traditionally been the use of traditional clothing and speaking Mayan languages (von der Berghe 1968: 519) . Because the ethnic division is primarily cultural, it has been possible for individual Maya to "pass" as ladino in specific contexts (or permanently) through cultural assimilation. Although movement in the opposite direction (ladino becoming indigenous) was possible, it was typically limited to cases of interethnic marriage (von der Berghe 1968: 520). Discourses of identity in Guatemala have long privileged ladino identity as inherently superior, with Maya identity being portrayed as primitive and illsuited for life in contemporary society (Montejo 2005 , Hale 2006 ).
Of course, the binary opposition between Maya and ladino ethnicity erases the many distinctions within these two categories and marginalizes those who do not easily fit into either category, including Chinese Guatemalans or other indigenous groups such as the Xinca (UtoAztecan) or the Garifuna (Arawakan). The binary ethnic model also produces a chasm between ladino and Maya that is wider than that found in most other parts of Latin America. The concept of mestizaje, or mixed indigenous and European culture, is not widespread in Guatemala. In contrast to mestizo identity in countries like Mexico, ladino identity in Guatemala is not generally viewed as involving aspects of indigenous culture. Given that language is central to ethnic categorization in Guatemala, language ideology has played an important role in maintaining ladino dominance. Within the dominant language ideology, Mayan languages have been viewed as dialectos (i.e. not "real" languages) that have no place or purpose in contemporary global society.
Following the ethnic violence of the Guatemalan Civil War in the early 1980s, a cultural revitalization and civil rights movement gained ground among the Maya. This Maya Movement has come to play an important role in Guatemalan cultural politics (Cojti Cuxil 1997 , Fischer and Brown 1996 , Fischer 2001 , French 2010 , Gálvez Borrell and Esquit Choy 1997 , Montejo 2005 , Warren 1998 ). Language revitalization has been central to the Maya Movement (England 2003 , French 2010 ). In addition to efforts at standardization and bilingual education, there have been efforts to break down the strict compartmentalization (Kroskrity 2000: 337) (2005: 4) . This ideology of Maya identity relies on the idea that due to the "collapse" of Maya culture, the Maya disappeared before the conquest. Hale quotes a Ladina who encapsulated the dominant ideology as follows:
here is no such thing as a pure Mayan. They say they are Mayan, but this is a lie. When the class of señoríos (nobility) was founded, the Mayas already had disappeared. There are no authentic Mayas…Authentic Mayas no longer exist, and this business about teaching people Maya culture is a pure lie. It really bothers me when they refer to themselves as Mayas. (Hale 2007: 153) The rise of the Maya Movement has challenged this view through emphasizing forms of cultural continuity, such as the maintenance of the Maya calendar and the genetic unity of the Mayan language family. Language revitalization has been the cornerstone of the Maya movement and the period following the war has seen numerous efforts to standardize Mayan languages and expand their use into new domains (e.g. England 2003 , French 2010 . The ideology of pan-Maya unity is also an important issue in the Maya Movement and linguists in the movement worked on reconstructing proto-Maya to provide evidence for the unity of Maya communities and their direct relationship with their pre-Columbian ancestors (England 2003) . Similarly, efforts to standardize specific languages have attempted to emphasize forms that are shared across language boundaries in order to increase the potential for cross-linguistic intelligibility (England 2003) . Despite the ideology of pan-Maya unity, language revitalization efforts in Guatemala have largely adopted a Euro-American language ideology founded on the idea that each "nation" has a unique language (Reynolds 2009 , French 2010 , Fox Tree 2011 . Identity in Maya communities was traditionally associated with an individual's native town or village rather than with a language group. The introduction of officially-recognized linguistic communities (comunidades lingüisticas) associated with specific languages introduced a new level of identity hierarchically above local town identity (as, for example, a speaker of Tz'utujil in addition to a person from the town of Santiago Atitlán). Within the Casa Ahau School, elements of hip hop are reconfigured to create alignment between hip hop and Mayan culture. Hip hop culture is often said to be composed of four elements: rap, graffiti art, break dancing, and scratching or dj-ing (Stovall 2006) . Given that scratching is not a viable element in the context of the school (without electricity), Casa Ahau teaches hip hop as having three elements (rap, art, and dance) corresponding to the three stones traditionally used to make a hearth (or xkub') in Maya culture. The three stones of the xkub' are said to have been first placed in the creation of the world, where the world tree (or axis mundi) grew from its center.
The use of the xkub' hearthstones recontextualizes the elements of hip hop from a specifically Indeed, the phrase our language our clothes has emerged in multiple Mayan languages as a diphrastic kenning indexing the totality of Maya culture in the context of revitalization (Barrett, in press ). Diphrastic kennings are pairs of complementary words that together convey some metaphorical meaning (Knowlton 2002) . Examples include "our father, our mothers" to mean "ancestors" or "wind, rain" to mean "storm". each nawal and to pass on the information that the ancestors hope children will remember about each day. The songs also teach children new vocabulary, particularly in terms of words related to cultural traditions. In some cases, the lyrics received from the aj q'ij contain archaic forms that are no longer in use or words specific to the register of ritual language. These archaic forms serve to frame Maya identity as deeply rooted in pre-Columbian culture, so that the hip hop lyrics index an understanding of historical memory (even though the words involved may no longer be remembered). The inclusion of older forms serves as a means of bringing Maya identity closer to its pre-colonial form, but also offers an opportunity to re-introduce older forms into contemporary languages. In such cases, Tz'utu discusses the meaning of the word with the aj q'ij in order to properly teach its meaning to the children and to be sure that the Spanish translations (performed In addition to teaching traditional cultural knowledge though the contents of the lyrics, the songs teach children the poetic structure of traditional forms of Maya ritual language. Mayan poetic traditions involve producing parallel structures across all levels of grammar (Sam Colop 1994, Barrett, in press 1. Li wi' numam xepe che ato'ik your grandchildren have come to help you 2. ruk'in li qatz'ijb', with our writing 3. ruk'in li qab'ix with our singing 4. ruk'in li qatzij… with our words 5. ruk'in li qaxajoj with our dances 6. ruk'in li qatz'ijb', with our writing 7. ruk'in li qab'ix with our singing 8. ruk'in li qatzij with our words 9. ruk'in li qaxajoj with our dances Both the bone carving text and the hip hop lyrics contain repeated quatrains involving the substitution of a single syntactic constituent (in both cases a noun phrase). The Tikal text in 3) uses the frame "the bone of X" while the hip hop text in 4) uses the frame "with our X." Both of the texts repeat the quatrain with the substituted constituents occurring in the same order. The structure of the quatrains follows traditional Maya couplet structure (discussed further below).
In terms of phonology, Maya poetry includes alliteration (parallel phonemes or features), The songs also involve numerous cases of syntactic parallelism, the most widely discussed form in Maya poetry (Tedlock 1983 , Sam Colop 1994 Who already have teeth when they are born.
The extended parallelism in example 7) contains four couplets organized into two quatrains. The first line of each couplet is the same, while the second line of the couplet varies between the two quatrains. Forms of parallelism such as these can be found trhough pre-Columbian hieroglyphic texts and early colonial documents. Although these types of parallelism found in these examples are highly traditional, they work well as forms of hip hop due to repetitions that reflect patterns found in other forms of hip hop (such as repeated catch phrases from a hype man). However, unlike most forms of hip hop, there is no rhyme or regular meter in Tz'utu's music, reflecting the traditional form of Maya poetic genres (Tedlock 1983, Barrett in press ). 
Language ideology and ethnic-hip hop identities
Although dominant ideologies of Guatemalan ethnicity have attempted to delegitimize Maya connections to pre-Columbian culture, these ideologies simultaneously hold that the Maya are unable to adapt to contemporary modern society. Given the stereotype of the Maya has backward and disinterested in the world outside of their local region and, in particular, the language ideology that views Mayan languages as dialectos unable to convey abstract thought, the idea of a Maya hip hop artist rapping in Maya is in and of itself a serious challenge to hegemonic understandings of Maya identity. Challenges to dominant discourses of Maya identity must simultaneously demonstrate a connection both to modern global society and to pre-Columbian Maya culture.
In the music of B'alam Ajpu, this dual challenge is addressed in a number of ways. Although Tz'utu's music and performance align with the general revitalization focus of the Maya Movement, his music also challenges currents trends within the movement. As noted above, the Maya Movement has largely adopted a Western language ideology in which language is equated with national identity. This has resulted in standardization efforts for specific languages, but has also created new divisions between communities (see French 2010) . In response to the sorts of problems this creates for pan-Maya identity, Tz'utu argues that the process of language standardization creates divisions between Maya communities even though it claims to promote pan-Maya unity. Although Tz'utu's hometown, Santa María Visitación, is a Tz'utujil-speaking town, it borders on regions where Kaqchikel and K'iche' are the dominant language. Rather than perform in a purist version of Tz'utujil, Tz'utu blends together elements of all three languages (Tz'utujil, Kaqchikel, and K'iche'). When transcribing lyrics channeled by the aj q'iij (which may contain elements of multiple languages) and when organizing those lyrics into songs, Tz'utu often incorporates forms from Kaqchikel and K'iche' in addition to Tz'utujil. In some cases, this blending of languages follows expected patterns of code-switching, in which a single word or phrase from one language is embedded into a longer segment of Tz'utujil. However, in other cases, Tz'utu creates blended words that reflect aspects of the pronunciation of a related word in different languages. For example, the word meaning strength, or fight/struggle occurs frequently in the Tribute to the 20 Nawals. The word is slightly different in each of the three languages, as shown in 9) 9) Words for "strength, struggle" in three K'ichean languages
Although Tz'utu sometimes uses the form from one of the three languages, his most common pronunciation of this word is chojq 'a' ([ʧoxq'aʔ] ), in which the first syllable is that found in K'iche' and the second syllable is that found in Kaqchikel and Tz'utujil. The result of such language blending is a unique variety that is recognizable as Tz'utujil, but is more easily understood by speakers of Kaqchikel and K'iche' compared with other (more widely-spoken) varieties of Tz'utujil. Indeed, when playing B'alam Ajpu's music to speakers of Kaqchikel or K'iche', listeners often assume the lyrics are in another dialect of their own language (rather than in Tz'utujil). On the one hand, this combination of the three languages serves in "keeping it real"
as, in most respects, it is similar to the mix of languages that Tz'utu knows from being from a language contact zone. However, it also serves to make his music understandable to a wider audience of Maya speakers. For Tz'utu, the goal of developing a mutually-intelligible variety serves to unite speakers in ways that standardization cannot. Indeed, although he realizes that it is not a realistic possibility, Tz'utu says that his fantasy would be singing hip hop in a form of proto- 
